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distant sky). It is clear that the first concept gradually become mixed

SerRIEd GIHEG HoRmE

ITHE MORALVALUE OF THE
CONCEPT OF HEAVEN

Ven; Dr, Medawachchiye Dhammajothi thero

~ Buddhism has accepted the concept of heaven in view of its
ethq{nical value. While the Buddha rejected contemporary concepts that
were harmful to society, he endorsd ideas that were beneficial to mankin.
For example the Brahmin' and Athman ? concepts which represent
diving theories of creation deprives man of [ndependent Action’ though
the concept(5) of ‘Mara’ (death)* and heaven induce towards morality
and consequently the latter two concepts have been incorporated into
Buddhism. At the same time the concept of Brahma tco has been
accepted m a revised form. It may be that the ethical value in the idea
of heaven made Buddhism adopt a {lexible approach to it.

‘When we examine the origin of the concept of heaven it appears
that there was no ethical background to it. The pre Buddhist concept of
heaven developed in two stages before it assumed its present form. Tt

is based mainly in the ideas: I. The shining area in the distant sky, 11,

the world of happiness to which one ogoes after death as a result of
-meritorious acts done during ones life time. Both these concepts have

been.discussed since the era of the Rig Veda. But the carliest of these

lwo concepts 1s belicved to be the first one the shining area of the

with-the second view. The concept of heaven during the Veda perioc
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was both attribution of nature as well as a mythical concept. It1s entwined
with the Vedic analysis of the world.. With the passing of time these
different aspects merged to form the basis for the single concept of
heaven.

I The shining area in the distant sky.

This was earliest naturalistic concept of heaven formed during
the earliest Vedic period. It is clear that the shining area in the distant
sky was treated as bein g.divine by the early Aryans. They treated natural
objects either as diving revelations or as mysteries and miracles of
nature. There were 33 such deities among the Vedic Gods, while 11 of
them including Suriya and Varuna were called ‘Naka’. According to
this, the Gods living in the heaven, known as the Gods of the Skies,
attained divinity by consuming Sorma as follows:’ “We drank S orma
— we went towards the light (Heaven) We saw the Gods”

According to this belief what is required to reach heaven is
drinking Sorma.. Through that they can go towards light. (Jyotir or Astral)
heaven. This makes it obvious that light has been treated as heaven.
Hence the early Vedic concept of Heaven can be considered as¥a natural
creation. This has been clearly shown by Mr. Wimala Wijesuriya .’

Analyzing this Mr. Jane Gonde says that the early Vedic concept
of Heaven was not a place that is comparable to the Garden of Eden, a
world where the innocent and blessed could live, a holy land or a sacred
place created by God.* This too proves that the carly Vedic heaven
was a divine ascription of nature. We should examine why people of
the carly Vedic period treated the distant sKy as heaven. Since natural
phenomena and events in nature were generally treated as divinities it
18 possible that what was above the horizon was treated as the divine

world. Tt is necessary to draw our attention to the fact that in Vedic

— e ———
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hymns death is very rarely referred 0. They always considered
happiness in this earthly life a rather than in the hereafter'. Victory
over enemies, Longevity, being blessed with many children and cattle
were among the things they considered as means of happiness.'! Death
was unpleasant for them'. It was a tragic and horrifying experience (o
them. Death robbed them of all happiness. It was a dark abyss. 1t 1s
possible that they thought of a heaven in order to counter their fear of
death, particularly in view of the fact that they perceived heaven us
something permanent and fuminous. This heavenly God appears i the
sky at certain times and thereafter disappears. Itis a regular occurrence.

l1. Heaven is a world that can be reached after death through
merit acquired in life.

The second stage of the development of the concept of heaven
1s as a world where one is born into after performing good deeds in life.
This concept would have developed after the Vedic Aryans focused
their attention on death. Critics believe that the belief in heaven developed
among them towards the latter half of the Vedic period.’* Here the
critics have focused their attention on death. Critics believe that the
belief in heaven developed among them towards the latter half of the

Vedic Pertod.'* Here the critics have focused their attention on the 10
Mandala (chapter) of the Rig Veda contains a Hymn®S referrig to the
outcome of good and bad deeds (sins) and reincarnation. This Hymn 1s

of course believed to be late.'® According to the primitive conce Ot of

life alter death, the next life was also in this earth. In some of the
primitive societies the world after death was believed to be below the
carth’s surface, while those who departed from this life were supposed
to have gone to heaven through a extra-terrestrial route.!’” The
description of hcaven by people of the Vedic period could be considered

as an expanston of life after death and of a world of the Fathers (Petra

L.oka). The latter was located far away in the sky.
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The first person born in the world of the Fathers was Yama,
who provides accommodation to others who come there'™. In the carly
days the world of the Fathers and heaven were treated as one Y. This
1s shown in Rig Veda . Most of the concepts that originated in the
Vedic period were expanded and developed in Brahmic and Upanishadic
literature. The concepts of the world of gods and religious discipline

neeien @Ee Be@WaA

the world of the gods.” The reasons for such differences may be
Atiributed to the social concepts and rituals linked with them such as
making offerings to the gods and Priests during the Vc:dic- pf:_:rn';)d.
According to Vedic thinking those who observed religious discipline

attained divinity while the others entered the paternal world. This 1510

contrast to the early view that all those who died attained the status of
pitras. This influenced the Peta Vatthu and Vimana Vatthu (ordinary

beings and divine beings) in Buddhist literature n later years.

were thus developed to be the path to realize the objectives of both man
and god. Sacrifice (Yagna) was raised to a level higher than that of the
god. It was held that the more the sacrificial rituals were conducted the
more comforts and wealth would be acquired. The development of
these beliefs led to the concepts of the path of light and the path of
darkness. There is reference to the sacrifice of the gods and the sacrifice
of the fathers. They were mentioned in Bahamans and Upanishads.

According to Prof. A. B. Keith, the carly Aryans helieved that
the path to heaven lay in worshipping Gods rather than In meritorious
deeds.?. But since the Vedic period it was believed that those who
meditate. those who make offerings to Brahmin priests, those who dic

- 25 Vet ] y reach t 1d of the gods
The belief in persons being rebomn after the merit they acquired in battle also go to heaven ® Yet in order to reach the world =

1s exhausted developed in later years. After the Brahmana literature
the Upanishad too show the further development of the concept of
heaven. Accordingly, there were three ‘Lvorlds, the world of humans,
the world of the fathers and the world of the gods. Jnana marga (Wisdom)

they believed in worshipping them?°. In this connection they sought the
o . .
help of Agni (fire) who took every sacrificial object to the next world.

According to this belief everything has been subjugated to the power ol
Gods. Many critics believe that since it was considered injust for persons

g . | : the [ to heaven, it

helped to reach the world of the Gods while Yajna or life of a hermit,of ~ § ~ Who failed to observe “Rita” or the universal Law 1o £0 1€ L e

. y . . . . x ave birth to the concept of hell.”® Radakrishnan has attributed the

chastity and faith continued. This could be viewed as an instance of a ¢ & he Brah 0d.2% Prior to that according to

. ~ " . ' to the Brahman period.”” r'r . rding
mixture of the early and latter day concepts of heaven. But it is possible concept of Hell believed that thp ot was never rebori, He also
- - - : ith it elieved that the smner wa: eborn. ! u-

that towards the end of the rig Vedic period doubts had been expressed A.B. Keith it was | o f that the sinner suffered in eternal

over the eternity of heaven.” The rituals seeking longevity were prayers points out that there was also the behel that the siner

] AT 1 - - - of hell
TR - , - ar er death.?® Anyway it is clear that the concept O
tor long life in heaven rather than a wish for eternity. This can be treated | dark hell after YW 1d of vods. During the
S - ~ : | E originated after that of heaven and the world ol gods. g th
as the beginning of the Upanishadic concept of rebirth on the earth. 4

_ . v - " the concept of
Although these fathers and Gods lived together in heaven, they were Upanishadic pzn?dhtheizwas ff;rltzeZ:?Zi?]?%iZ;2;21; eriod ETh -
. . . . . T * “the “Way ol Fr O
ditferent from each other. Analyzing this on the basis of Rig Vedha and neaven. Infstea f y _ y_ Unanishad. it is stated. There
Atharva Veda Prof. Keith says * “The path of the gods, has always way of Wisdom wlas Fm forwafdl(ljﬂ t;z WE’)E:TCIIS;? '[;]6 f’lt]lel'q ";nd the
- : hr uman worlag, the w r K
been shown as being higher than that of the fathers. The path of are three worlds, the

world of the Gods. One can reach the world of the fathers through
yaga Ritual while to reach the world of the gods one had to practice
wisdom (Jnana) *'. However, Meditation, chastity and faith also helpf::td'

the latter is not peaceful like that of the gods. There are dogs on
the path to the world and the Fathers unlike the peaceful way to
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one to reach heaven, according to the Upanishads *. But wisdom was

above all of them and consequently, wisdom was linked to morality and
ethnics as means of reaching heaven. According to these concepls
those who reached the world of the fathers returned after their Istapurta
karma was exhausted, but those who reached the world of gods never
came back.’ Later according to Prof .J., Tilakasiri, “Atman” and
“Brahman” concepts were treated as supreme. “Brahman” was the
highest and the world of the Brahman was even higher than that of the
gods.*. To reach heaven it was necessary to respect Brahma %. This
analysis clearly shows how the pre-Buddhist concept of heaven evolved
from the Vedic period via the Brahmin era by merging the mixin g with
the wisdom concepts during different times. Despite shortcomings
heaven was linked to morality and ethnic during the Vedic period. The
ortgin of this Concept was the fear of death and the hereafter. Buddhism,
however, accepts this pre-Buddhist concept of heaven after different
revisions. During the pre-Buddhist period morality and ethics were based
on religious rituals and religious discipline. According to Radhakrishnan
it was the criteria of civilized behavior 36 (Rita concept). The weak
pomnts and discrepancies in the pre-Buddhist concept of heaven have
been removed by Buddhist thinkers, who have adapted the concept to
fit into the karmas, rebirth, paticcasamuppada and trilakshana, which
are the main teachings of Buddhism. The Buddhist Karma Theory has
philosophical value, as well as a moral and ethical value. Accordingly,
the good man is reborn in heaven and the sinner is reborn in hell.?.
Unlike 1n the pre-Buddhist era, there is no influence of god or Brahma
here. But in theistic religions like Christianity, what is good and bad is
determined by god.”” Even in early Buddhism there are number of
evidences which support the misunderstanding that everything is pre-
determined by the previous kamma. This can be clearly depicted in the

Culakammavibhanga Sutta (Shorter Exposition of Action) of the
Majjhimanikaya as below:
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“Subha Todeyya’s son asked the blessed One; “Masfter

- Gotama, what is the course and condition, why human beings are

seen to be inferior and superior?, for people are seen to be short-
lived and long-lived, sickly and healthy, ugly and beautiful, helpless
and influential, poor and wealthy, low by birth and high by birth,
stupid and wise, what is the course and condition, Master Gotamna,
wihy human beings are seen to be inferior and superior?,”. Then
the Blessed One replied Student, beings are owners of their actions,
lveirs of their acﬁmzs, they originate from their actions, are bound
to their actions, have their actions as their refuge. It is action that

distinguishes beings as inferior and superior” 38.

T'he Buddha further exposed the cause of the inequality that exists
amongst mankind. The same Sutta records that what 1s seen as the
course and condition for people are seen to be short — lived and long -
lived, as follows:  This is the way student - someone may lead
towards a short-life: namely when one kills living beings and becomne
murderous, bloody-handed, gives blows and indulges in violence,
and by being merciless to living beings”’. At the same time the Buddha

explains that what 1s seen as the course and condition for people are

seen as long lived is as follows: “This is the way student - that sonieone

may lead towards a long life: namely by abandoning the killing of
living beings, by abstaining frOm killing living beings with rods
and weapons by laying them aside gently and by kindly abiding
compassionately to all living beings”. In this manner the Buddha
explained the many reasons which are the causes of the unevenness in
the ill-balanced world. When one read only this Sutta, he might
misunderstand that the Buddhist teaching of karma is the concept of
fatalism or a pre-determinism. But this sutta tries to reveal only one

area of the kamma and 1t 1s not the complete teaching ot the Buddhist

o
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performing good deeds. This
Karma. One can say that

merttorious deeds. But however, the latter
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kamma theory. There a

the Nikaya texts

itself. As an example; the Samyuttanikaya records
“According to the seeds that is sowi,

50 is the fruit ye reap there from.
Doer of good(will gather) good.
Doer of evil, evil (reaps).

SOwWn is the seed and planted well.

Thou shalt enjoy the fruit thereof.”39

This trend of the kamma has been named as I{alnlllaSal*ikl{ll

ata,
which means that similar in consequence to the deed done, or in o

ther
words ‘the consequence is accordin g to the action’. This trend of kamma

notonly can be seen in early Suttas itself, but also in the later Palt books

such as Apadana, Petavatthu, and Vimanavatthu. Thixs theory came in

lo prominence in popular Buddhism. But this 1s only a part of revelation
of the Buddhist kamma theory. The Buddha is not a fatalist Buddhism
denies the deterministic mterpretation of kamma, in other
Buddhism is not a determinism or everything related to the individu
not meted by a super natural udge. Therefore, though Buddhism accept
the kamma and its results or action and its consequence it completely
rejects the pre-determinism. This is very clearly cited in the

Mahavibhanga Sutta of the Majjhimanikaya ( The
of Action). In this Sutta it is pointed out

al 15

Greater Exposition
that there are four kind of
persons to be found existing in the Wworld, those are can be grouped in to

tour as follows: I. One is born in hel] by per

forming bad deed, I1.
One is

also born in heaven despite bad deeds, III. One is

also
born in hell despite good deeds, IV. One is bor

n in heaven by
theory did not attribute everything to
this theory did not encourage people to perform

part of the Sutta explains

that though the Karma would not atfect soon after the next life but it
138
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does not mean Kamma has no results. But however. the first and fourth
principles cited above did have a moral and ethnical impact. They made
pcople fearful of sin and encouraged them to perform good deeds. The.
Devdaha Sutta of the Majjima Nikaya and Thathayathana Sutta of
Anguttara Nikaya also proves that the moral value of the Buddhist
Ka;mic theory increased as it evolved over the years. The Buddhist
can go to heaven by performing good deeds. They manifest in various
forms as shown by Dr. Marasinghe in his book.“. The person who
leads a noble life according to Buddhism is rebom in the heaven Thavthisa.

‘according to Janawasabha Sutta.”! of the Diga Nikaya. But committing

the ten sinful acts one is born in hell and by performing the 10 meritorious
deeds one is born in heaven, according to the Saleyyaka Sutta of the
Majjima Nikaya.*”. One’ thoughts at the moment of performing
meritorious deeds, too, leads to one being born in heaven. Mattakundal;
was born in the heaven stmply because of his good thoughts about the
Buddha.®. Hence it can be considered that the theory of giving more
prominence to the thought than the act was a step forward 1n the moral
and ethnical development of Buddhism. Constructing Buddhist Temples,
Stupas and Monasteries is also a way of reaching heaven. Buddhist
ethnics and the concept of heaven is even extended to cover animals as
well. For example is the story of an animal which was reborn in heaven,
after listening to the voice of the Buddha. According to Prof; Jothiya

Dheerasekara these stories were included in Buddhist Literature at a
later stage. *

Sometimes the ethnical deeds performed 1n order to reach
heaven appear to be unethical. For example is the story of a couple
which sells their son and buy a cow to donate milk at an alms giving.*
In certain instances these stories have become unrealistic. T herg 1S a
story of a couple who gives alms to a monk their own flesh.*® Social

service, too, 1s highly regarded as a means of attaining heaven. A young
man 1s reborn as the

L e e e bt b Y Senbgn PRB
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d Sakra due to the social service he performed as a human

being, facing threats and |} ‘
" 1arassment from ' .
Buddhism (Magha story) 7 soclety. Accordmg to

Looking after parents
Respect for elders
Pleasant speech
Refraining from abusing people
Seltlessness and generosity

Truthfulness

~] oN o B L DN

Charity

ethniciidclihlsm h-as accepted the fzoncept of heaven 1n view of its
_ alue. While the Buddha rejected contemporary concepts that
were harmful to society, he endorsd 1deas that were benefiéial to manki :
F_or' example the Brahmin' and Athman ? concepts which re E‘m o
diving theories of creation deprives man of Independent Action?’];l:lllesenli
the concept(5) of ‘Mara’ (death)* and heaven induce towards mo OLII'g'
and cornlsequently the latter two concepts have been incmporateftlty
Buddhism. At the same time the concept of Brahma too has éggi

aa;c;lepted in a revised form. It may be that the ethical value in the idea
of heaven made Buddhism adopt a flexible approach to it

- ther:‘sfhen we ex:::umne the origin of t.he concept of heaven 1t appears
_ was no ethical background to it. The pre Buddhist concept of
?eaven developed 1n two stages before i1t assumed its present forp \

1s based mainly in the ideas: 1. The shining area in the distant sk 1n'IIt
the jwm:ld of happiness to which one goes after death as a res };t f
mentonuS acts done during ones life time. Both these conce tsul 0

been discussed since the era of the Rig Veda. But the earliestif tl]‘lave
- t\{vo concepts 1s believed to be the first one the shining area of elie
distant sky). It 1s clear that the first concept gradually become zﬁ;ez
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ncept of heaven during th_eVeda period
well as a mythical concept. It is entwined
id.. With the passing of time these
e basis for the single concept of

with the second view. The €O
was both attribution of nature as
with the Vedic analysis of the wor
different aspects merged to form th

heaven.

1 The shining area in the distant sKy.

This was earliest naturalistic concept of heaven formed during

he ecarliest Vedic period. 1t 1s clear that tl

reated as being divine by the early Aryans.
or as mysteries and miracles of

¢ Gods, while 1T of

Je shining area in the distant

sky was t They treated natural

objects either as diving revelations
re 33 such deities aAMONE the Ved
ya and Varuna were called ‘Naka’. According to

1 the heaven, kKnown as the Gods of the Skies,
5 «“We drank Sorma

nature. There we
them including Surl
this, the Gods living 1
attained divinity by consuming Sorma as follows:
_ we went towards the light (Heavern) We saw the Gods™” °
According to this beliet what is required to reach heaven S

drinking Sorma.. Through that they can go tow ards light. (Jyour or Astral)
as been treated as heaven.

creation. This has been clearly shown

Analyzing this Mr. Jane Gonde say
of Heaven was not a place that is comparable 1O

« that the early Vedic concept
the Garden of Eden, a

world where the innocent and blessed could live, a holy land or a sacred

place created by God.* This too proves ‘hat the early Vedic heaven
e. We should examine why people of

was a divine ascription of natu
tant sky as heaven. Since natural

the early Vedic period treated the dis

phenomena and events 1n nature wWere generally treated as divinities 1t

rreated as the divine

is possible
fact that in Vedic

world. It 15 neces
hymns death 18 very rarely rel

sary to draw Our attention to the
erred to?. They aiways considered
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among them towards the latter half of the Vedic period.!
critics have focused their attention on death. Critics believe that the
belief in heaven developed among them towards the latter half of the
Vedic Period.' Here the critics have focused their attention on the 10
Mandala (chapter) of the Ri g Veda contains a Hymn!s referring to the
outcome of good and bad deeds (sins) and reincarnation. This Hymn is
of course believed to be late. ! A"ccording to the primitive concept of
life after death, the next life was also 1in this earth. In some of the
primitive societies the world after death was believed to be below the
earth’s surface, while those who departed from this life were supposed
to have gone to heaven through a extra-terrestrial route.!” The

description of heaven by people of the Vedic period could be considered

as an expansion of life after death and of a world of the Fathers (Petra
Loka). The latter was located far away 1n the sky.

_

-—-—--—---..._.._..._...__....______ BeeRies andfSe somne

happiness in this carthly life a rather than in the hereafter!®

over enemies, Longevity, being blessed with many children and cattle

were among the things they considered as means of happiness.!! Death

was unpleasant for them!2. It was a tragic and horrifying experience to

them. Death robbed them of all happiness. It was a dark abyss. It is

possible that they thought of a heaven in order to counter their fear of

death, particularly in view of the fact that they perceived heaven as

something permanent and luminous. This heavenly God appears in the

Sky at certain times and thereafter disappears. lt1s aregular occurrence.

I1. Heaven is a world that can be reached after death through
merit acquired in life.

The second stage of the development of the concept of heaven
18 as a world where one is born into after pertforming good deeds in life.

This concept would have developed after the Vedic Aryans focused
their attention on death. Critics believe that the belief in heaven developed

Here the
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The f1rst pérson born in the world of the Fathc—*;;s waf Yar?{a,
who provides accommodation to others who come there'®. In tli C;ih;;
days the world of the Fathers and heaven were Lreated:as' ogcd :n o
is shown in Rig Veda *. Most of the concepts thaF ougmatfz .1hqdic
Vedic period were expanded and developed 1n Brah_mu% afld UIZI-ITIS' al - ne_
literature. The concepts of the world of gods and 1:@115?510115 | 1sciplt
were thus developed to be the path to realize the ol:.gectwes of Eoth ?1 i};
and god. Sacrifice (Yagna) was raised to a 16‘:/‘61 higher than t ato1 th{;
god. It was held that the more the sacrificial rituals were conductec _ f
more comforts and wealth would be acquired. '];‘he developmen; O,[;
these beliefs led to the concepts of the path of light and the paﬁfﬁol
darkness. There is reference to the sacrifice of the gods and the 'sacni 1ce
of the fathers. They were mentioned in Bahamans and Upanishads.

The belief in persons being reborn after the merit they acquired

't iterature
" is exhausted developed in later years. After the Brahmana literatu

the Upanishad too show the further development of the c‘i)Tcept of
heaven. Accordingly, there were three worlds, the world of uﬁmians,
the world of the fathers and the world of the gods.. J ilana.mmga (W ?saifm)f
helped to reach the world of the Gods while Y..ajna or life of a helnsc;foa
chastity and faith continued. This could be viewed as an instanc

mixture of the early and latter day concepts of heaven. Butitis p0-551blz
that towards the end of the rig Vedic period doubts had 'been exp;‘esse-
over the eternity of heaven.?' The rituals seeking lian gev%ty ‘we;e pl ay::ex ;
for long life in heaven rather than a wish for eternity. T_lns can | ;: trc;th
as the beginning of the Upanishadic concept ot .reblrth on Fhe eweré
Although these fathers and Gods live;d thether mihea*vefl, { czlylz e
different from each other. Analyzing this on the basis of Rig Ve 1(a a
Atharva Veda Prof. Keith says 2 “The path of the gods, has a 1;fays
been shown as being higher than that of the fathers. The patn of
the latter is not peaceful like that of the gods. There are dogs on

" the path to the world and the Fathers unlike the Pea_cefu.lﬁway (o
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the world of the gods.” The rea
attributed to the social concepts

making offerings to the gods

According to Vedic thinking those, who observed religious discipline
atlained divinity while the others entered the paternal world. This is no

contrast to the early view that all those who died attained the status of

pitras. This influenced the Peta Vatthu and Vimana Vatthu
beings and divine beings) in Buddhist liter

and rituals linked with them such as

(ordinary
ature in later years.23
According to Prof. A. B. Keith, the e

the path to heaven lay in Worshipping Gods
deeds.”. But since the Vedijc period it was
meditate, those who make offerings to Brah
in battle also go to heaven.? Yet in order to I

they believed in worshipping them?. In this connection they sought the
help of Agni (fire) who took every sacrificial object to the next world.?
According to this belief everything has been subjugated to the power of
Gods. Many critics believe that since it was considered injust for persons

who failed to observe “Rita” or the untversal Law to 20 to heaven, it
gave birth to the concept of hell.”® Radakrishnan has attributed ?he
concept of Hell to the Brahman period.?” Pri
A.B. Keith it was believed

arly Aryans believed that
rather than in meritorious
believed that those who
min priests, those who dije
each the world of the gods

dark hell after death 3° Anyway it is clear that the concept of hel]

originated after that of heaven and the world of gods.
Upanishadic period there wag turther development of the
heaven. Instead of the “Way of Prayer”

way of Wisdom” was put forward in the Upanishad, it is stated. There

: human world, the world of the fathers and the
world of the Gods. One can reach the world of the fathers through

yaga Ritual while to reach the world of the gods one had to practice
wisdom (Jnana) 3. However, Meditation

, chastity and faith also helped
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) . uently, wisdom was linked to morality andq
abOV’.@WEjd? :)flﬁl:;lsdlﬁ izzz;?ng hgave,n. According 1o thesg_conce[?:z
elmnm;}i; reached the world of the fathers returned aﬂ(l:z(j thcn [;(L)as; :
{hosc C ‘ 1d of gods neve
! s exhausted, but those who reached ‘th:: W.O_. (A gomniins? nd
I;Z;r;ab\zik.” Later according to Prof .J., Tllakg.-.l?;gl?’] 1uA'1t1*111:a\§as dthe
“Brahman” concepts were treated as supreme.- hliihgn tha.t e
highest and the world of the Brahman was even highe e This

° 34 To reach heaven it was necessary to respect Bla 1 1
Boc s - 1 ly shows how the pre-Buddhist concept of heave:n _e:velv'e
e tiod via the Brahmin era by merging the mixing \_mh

o q]?jvildfoiiepts during different times. Despite Sllort(?OIIllfItlgS
;h:a:;f wozis linked to morality and ethnic during the Ye?tm‘ p;ﬁggfinisj;
origin of this concept was the fear of death and the hereatl e;..:er P
accepts this pre-Buddhist concept o;f heaven a ré o

i‘le():sei:;relrs,. During the pre-Buddhist Pt?:ricfd moralltydfilld Elgzsd ;?:kr -
on religious rituals and religious dismp} e ACC?I, mgnce t). The weak
it was the criteria of civilized behavior 36_ (Rata co t 01; h'@ v have
points and discrepancies in the pre-Buddhist conce}z o Conéept -

been removed by Buddhist thinkers, who have adE;P iakshana i

fit into the karmas, rebirth, paticcasamuppada . ;21 ma Thel)ry has

are the main teachings of Buddhism. The Bud(-ﬂnSt - Accordingly
' ical value, as well as a moral and ethical falue' o o
Phllosolzlhlczn o re};()m in heaven and the sinner is reborn 1n heill. .
- : a

glzliglfeoin?le pre-Buddhist era, there i.s no 1T1ﬂue1;ci: i(;f goOoddO;n]Ec}ir;a (Ijnl s

here. But in theistic religions like ChI‘IStlalllt).’, 1% ? 6gar€ o

determined by god.”” Even in early Buddh-lsm o er thing Is pre-

evidences which support the misunderstanding that ev dY i e

nined by the previous kamma. This can be clearly e_P | Co

(ée:ig;l;;avibhaﬂga Sutta (Shorter Exposition of Action) o

Majjhimanikaya as below:
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seen to be inferior and superior?, for people are seen to be short-
lived and long-lived, sickly and healthy, ugly and beautiful, helpless
and influential, poor and wealthy, low by birth and fiigh by birth,
stupid and wise, what is the course and conditi

why human beings are seen to pe inferior and superior?,”. Then
the Blessed One replied Student, beings are owners of their
heirs of their actions, they originate

to their actions,

actions,
Jrom their actions, are bound
have their actions as their refuge. It

Is action that
beings as inferior and superior” 38.

distinguishes

T'he Buddha further €Xposed the cause of the nequality that exjsts

amongst mankind. The same Suttg records that what is seen as the

¢ short — lived and long -
is the way student - Someone may lead

towards a short-life: namely when one kills livin g beings and become

d condition for people are
seen as long lived is ag foﬂows: “This is the way student - that someone
may lead towards q long life: namjely by abandoning the killing of
living beings, by abstaining from killing living beings with rods
and weapons by laying them aside gently and by
compassionately to qll living beings

explained the many reasons which are

the ill-balanced world. When one read only-this Sutta, he might

misunderstand that the Buddhist teaching of karma is the concept of

fatalism or a pre-determinism. But this sutta
area of the

kindly abiding
. In this manner the Buddha

tries to reveal only one

kamma and it is not the complete teaching of the Buddhjst

.
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kamma theory. There are many more evidences that can be found

the Nikaya texts itself. As an example; the Samyuttanikaya records :
“According to the seeds that is sown,
So is the fruit ye reap there from.
Doer of good(will gather) good.
.Doer of evil, evil (reaps).
Sown 1s the seed and planted well.
Thou shalt enjoy the fruit thereof.”’39

This trend of the kamma has been named as Kammasarilj;kh ata
which means that similar in consequence to the deedl done, orm (J[h(il
words ‘the consequence is according to the action”.. This trend ofl]:\;ljmn} ’lf-:i
not oniy can be seen 1 early Suttas itself, but also in tl'w later Pals os J;
such as Apadana, Petavatthu, and Vimanax"fat'thu. This theo?i cailﬁc;n
to prominence 1in popular Buddhism. But th1s'15 only a parF Q II;V; l; o
of the Buddhist kamina theory. The Buddha is not a fat:ahst. u* dh *,i
denies the deterministic interpretation of kamma, in {?thﬁ_"l '%thll(rs
Buddhism is not a determinism or everything related to the 111‘c111v1du.:} 15‘;L
not meted by a super natural judge. Therefore, though Budﬁhmm alcwi)
the kamma and 1ts results or action and its consequence it completely

rejects the pre-determinism. This is very clear_ly cu;d 11;;2;:
Mahavibhanga Sutta of the Majjhimanikaya ( The Gleate.ri pr(:)f_’ o
of Action). In this Sutta 1t 1s pointed out that there are foul kzl. ?
,; persons to be found existing in the world, those are ca?n be grouped 11’1]r Io
four as follows; I. One is born in hell by performmg bad det? : lL :
One is also born in heaven despite bad deeds, III.. One is a]so
born in hell despite good deeds, IV. One is bf)l"l‘l in h{*zaff-m )ty
: | performing good deeds. This theory did not attribute eve%ythlf}g | 0
1 - Karma. One can say that this theory did not encourage people‘to pet 01 m
meritorious deeds. But however, the latter part of the Sutta explains

——
A ——




people fearful of sin and encouraged t

hem to perform good deeds. The
Devdaha Sutta of the Majjim

a Nikaya and T'hathayathana Sutta of
that the moral valye of the Buddhist

It evolved over the years. The Buddhist
Can go to heaven by performing good deeds. They manifest in various

forms as shown by Dr. Marasinghe in his book .
leads a noble life according to Buddhism is rebo

according to Janawasabha Sutta.*!

, according to the Saleyyaka Sutta of the
Majjima Nikaya.®2. Ope’ thoughts

meritorious deeds, too, leads to one bei

was born in the heaven simply
Buddha.®. Hence j

later stage, 44

Sometimes the ethnical deeds

performed in order to reach
heaven appear to be unethical. For exa

mple is the story of a couple

- lll‘ ....

N [ ] [ ] U |
b y } | j

man is reborn as the

God Sakra due to the social service he performed as a ]~1:um:;m_
being, facing threats and harassment from society. According 10
Buddhisimn (Magha story) ¢
LLooking after parents
Réspect for elders
Pleasant speech
Refraining from abusing people
Selflessness and generosity

Truthfulness

~] O h B DN

Charity

Helps a person to be reborn in heaven as G-Od Sakra. Alldthe:,%e

seven points have very high social values. This outlines the many duties

of man 1n society. The character of God Sakra reﬂe.ct these vglues.

Before boarding his chariot he salutes all people who live accordm g 10
the Dhamma.”” This highlights the fact that even Gods worshlp those
who lead ethnical and noble lives. Loving kindness and compassmnﬁ e?nd
respect towards good people are the qualities of God Sakra. Th? poilltlon
which God Indra enjoyed as the Guardian of Truth a.nd moral vc_; lu’r::st
durtng Vedic Period was taken over by God Sakr:;'1 during the Bud 11?

era. Mara was believed to be a divine but an evil force Lhatﬁ ‘dt?str?) Z
morality. People who are trapped by Mara are led to commit sin .:mjt
consequently they suffer in hell after death. God Sakra was 1th3 conce-] |
of Gods and was the opposite of Mara, evil forces, t;a protect the mora

value in the society. On full moon (Poya) days he himself des?ends on
earth and travels in disguise to find out about people performing gooé
deeds. If the majority are leading noble lives he is happy for he knows
-that more people will be born in heaven. 8
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j rth-and travels in disguise to find out about people performing good £ 3 : A oo 1966 - _
eeds. If _the majorlj[y are leading noble lives he is happy for he knows 10. Rigveda Sanhita — x 18,4 - 1bid —

that more people will be born in heaven. * “Imam Devebhy: Paridhim dadami — Maisan nu : gada paro

Hence this Buddhist analysis of heaven dered 7 arthamekan

- can be considered in E .

valuable concept that directs people towards ethical behaviour and Satar Je‘;“"‘” sarads puruet = ranianmaes dadar

social ' PR | . arvetena |

OO-CI? Se;wce anfzi also it 1s clear that 1houg_h this concept was not . gingha and Bannerjee, History of India, , p.39, Calcutta, 1998
riginated by the influence of morality, it has expanded and developed 12. Rigveda Sanhita, X. 18.2 _ibid — | o

dhana:

“Mrutyo padam yopayanto-dasity Ayu:Prataran da
Apyayamana:prajaya dhanena-Suddha puta Bhavata

Yagniyas:”

for the purpose of morality or ethical value.
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What became of the Buddhist Texts 1n ear]y} Days
~fter Their Transmission to S1l Lanka’

Prof. Toshiichi En do

Introduction:

- the 1 ahinda when he

‘o have been brought to Sri Lanka by the thera Mdlllmda W .

o ¢ >1iur L

officially introduced Buddhism to that country in the 3 F[;:C:HSUBYd i~

At resident of the Third budahls

- oo - liputtatissa, the President o
Being a disciple of Mogga _ _ | ol
Council held during the time of King Asoka, the thera Mahm.( 4 e
. \ f o y 1O

héve naturally gathered the texts sanctioned at that meclng L

- ~h are (ransmitte
ransmitted to Sri Lanka. The language in which they Weltlua;lgn .
: ‘Pali’. While the origin

- 13 1s what is now called ‘Palr.
is traditionally accepted as L word
of the Pali language still remains a controversy,? it is clear that th y
o ical texts either
‘pli’ in the PAli commentaries primarily means the canonical texts f:; -
| - ¢ s gaf sumed that
singly” or collectively.* Be that as it may, it can be safely assun

't was one of the Indian dialects.

Sri Lanka, the Sri Lankan

+h the intr ion of Buddhism to |
With the introductio Commentaries

Theravada Buddhism began 1ts early expansion. e e
preserved in the language of the Sthala-s known as the & naAa

| > >vents
4--hakath(E began to be composed with many anecdotes and ev
£ both 191 ] jor portions were
of both Indian and Sri Lankan origin and their major portions

I
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